Abstract: Within the well-known panorama of the Arabo-Latin translation movement in the Iberian Peninsula from the twelfth century onwards, the transfer of Arabic biographical and historiographical texts into Latin writing is clearly understudied. Earlier research has focussed on the Arabo-Latin transfer of philosophical, scientific and religious texts without taking into account the role of biohistorical material within the history of cultural exchange and entanglements between Muslims and Christians. And even more recent research on Latin historiographical writing has still not been fully aware of these processes of Arabo-Latin transfer and transformation that also exist. The article analyzes three outstanding Arabo-Latin chronicles from the twelfth and thirteenth centuries, the Chronica gothorum Pseudo-Isidoriana, the Chronica latina regum Castellae and Rodrigo Jiménez de Rada's Historia Arabum, thus examining different types of written and oral transfer of Arabo-Latin historical knowledge and finally introducing the notion of 'frontier historiography' to describe these translation-based chronicles.
State-of-the-Art
Some years ago, when I was preparing a paper on Iberian Arabo-Latin translations of Muslim texts from the twelfth to fifteenth centuries, I met for the first time with the phenomenon that I would nowadays call 'translation-based chronicles'. In this specific form of more or less universal Latin historiography from the frontier societies of the Iberian Peninsula, we do not only find traces of written and oral Arabic traditions, but also information about the religious traditions and writings of Islam, its founder Muḥammad and other leaders of the Maghrebian and Andalusian denominations of this religious movement. When I further asserted that even the Estoria de España, from the Court of Alphonse the Wise, had used a Castilian translation of the famous Legend of Muḥammad's nightly journey to heaven, 1 my research began to look for older Iberian historiographical texts that contain a high degree of traces of Arabo-Latin processes of religious transfer and transformation, and I have become since then more and more aware of their spatial and mental contexts of production. Yet, what can we learn about the translation movement in the Iberian Peninsula when we consider not only the Arabo-Latin transfer of philosophical and scientific texts but also the neighbouring transfer of Arabic historiographical and biographical traditions? For a long time, we have known about the very early integration of Arabic, that is, Muzarabic, traditions on Muḥammad into the Latin polemical literature from the eighth/ninth centuries onwards, 2 or about the Arabic translation, or better, redaction of the late antique universal chronicle of Orosius in the tenth century. 3 What I want to discuss in this paper is the position of three largely neglected Arabo-Latin chronicles from the twelfth to thirteenth centuries within the scenario of the Iberian translation movement: the Chronica gothorum 4 the Chronica latina regum Castellae 5 and the Historia Arabum by Rodrigo Jiménez de Rada. 6 Until now these three historiographical entities have been analyzed in a very traditional manner by tracing their written 'sources' and by discovering their authors -as the first and second chronicles are anonymous works and the third one, authored by the archbishop of Toledo Rodrigo Jiménez de Rada, has only found its rightful place in the concept of contemporary historiographical writing of Castile-Leon some years ago. 7 Ongoing research has since focused on further traditional topics represented in these chronicles, such as the role of the Iberian military orders or the use of power and violence in the so-called Reconquista. 8 The main objectives of my paper are 1) to make us more aware of the important role of the translated written and oral traditions, used in these (and other) chronicles, within the general context of the Iberian translation movement of the twelfth and thirteenth centuries; 2) to sensitize us to the methodological problems we are confronted with, when regarding the interrelationship of written and oral traditions within the field of Arabo-Latin translations; 3) to reflect orality as one of the still underestimated and therefore understudied causes for the variety of similar but not identical traditions produced by processes of Arabo-Latin transfer; and 4) to suggest that these particular forms of writing history at the linguistic, cultural and religious edge of Iberian transcultural societies should be qualified as 'frontier historiography'. To answer these four enquiries, we should first of all investigate the dates, locations, authors and purposes of the three chronicles.
Arabic historiography had collected from oral traditions. 20 With regard to this specific Arabo-Latin historiographical background, the Chronica gothorum Pseudo-Isidoriana is a somewhat methodological precursor of the Historia Arabum, written by Rodrigo Jiménez de Rada in the thirteenth century. So we can confirm that at least two Latin chronicles with a Latino-Arabic and Arabic background have come to light in the Iberian context between the twelfth and thirteenth centuries. The phenomenon of 'historiographical translations' is thus another characteristic feature of the era of Arabo-Latin translations between the old region of Septimania, the Ebro valley and Toledo and does not exist only since Rodrigo Jiménez de Rada in the thirteenth century, as one can read even in most recent literature. 21 With his division of Spain between a Southern part of the Muslims and a Northern part (of the Christians), the author clearly reveals his Christian position, 22 which explains his very poor knowledge of Islam: Apart from two small references to Muḥammad's lifetime, 23 we only find one short passage from a now lost Liber prophetarum, 24 which has been used by Aḥmad ar-Rāzī in the tenth century, 25 referring to Muhammad's alleged journey to the town of Eribon ("Oribe"), as it is attested by the so-called This restricted knowledge of (Latino-)Arabic traditions, and the narration coming to an end only shortly after the Moorish conquest of Visigothic Spain, may indicate an early redaction of the Chronicle. But where in Catalonia or Aragón should we look for the location of this 'historiographical translation'? What seems certain is the fact that the model of the only surviving manuscript of the Latin chronicle has been written in Visigothic scripture and that this codex should consequently have been the manuscript of a Muzarabic author, because in the first half of the twelfth century this scripture was already out of use in Catalonia for a long time and even became outdated in Aragón after the end of the eleventh century. This palaeographical observation goes perfectly well with the alleged provenance of the manuscript from the Narbonnais and with the author's specific interest in the old Visigothic ecclesiastical province of Narbonne and some of its sites, 27 which would reveal an author with some relationship to that region. 28 We should therefore conclude that the Chronica gothorum Pseudo-Isidoriana has been written in the Northern or mentions at its very beginning a Portuguese translation made for king John I of Portugal: "Incipit liber Rasae, historici Dalharab Marrochiorum Miramolini Cordubaeque regis quem ipsius iussu composuit. Versus est in linguam Lusitanam ex Arabica, per me magistrum Machometum Saracenum nobilem architectum. Et scribebat mecum Aegidius Petri, clericus Domini Petri Joannidae Portellensis, patris Domini Joannis Auolini", ibid., p. 3 § 1-3: COLBERT 1962 , p. 122. 26 GIL FERNÁNDEZ 1973 GONZÁLEZ MUÑOZ 2000, p. 79 casts doubts on this interpretation. 27 The author probably translates "al-garb" ('Algarve', i.e. 'the West') into "Allogobrorum montes", because the Allobroges, defeated by the Romans, were resettled in the antique Roman province of "Gallia Narbonensis" (c. 1, Chronica gothorum Pseudo-Isidoriana 2000, p. 110 l. 25) : GAU- TIER-DALCHÉ 1984, p. 17 and 19; GONZÁLEZ MUÑOZ 2000, p. 18 and 23 . The author misunderstands "Scamberia", a geographical name of the Celtiberia, as the name of the Septimanian monastery of "Sanctus Tiberius", currently Saint-Thibéry, only 15 km away from Béziers (Chronica gothorum Pseudo-Isidoriana 2000 , p. 112 l. 29): GAUTIER-DALCHÉ 1984 GONZÁLEZ MUÑOZ 2000, p. 18 and 23 . He makes the Emperor Carus destroy his native city Narbonne (Eusebios-Hieronymus, Chronicon: "regnavit Carus cum filiis Carino et Numeriano ann‹os› .II. … Carus Narbonensis cum omni Parthorum regione vastata Cochem et Ctesifontem, nobilissimas hostium urbes, cepisset, super Tigridem castra ponens fulmine ictus interiit", EUSEBIUS-HIERONYMUS Chronicon 1956, p. 224 l. 19 -p. 225 l. 1), for whence he has to die, struck by lightning: c. 7: "Carus regnavit II annis. Ipse equitavit contra Narbonam ut eam destrueret, ubi fulmine periit", Chronica gothorum Pseudo-Isidoriana 2000 , p. 136 l. 35 sq.: GONZÁLEZ MUÑOZ 2000 . Among the six Hispanic church provinces, allegedly founded by the emperor Constantine the Great, the first is just the Gallic one of Narbonne: "Prima metropolis est Narbona capud Galliae Braccate. sub metropolitania eius sunt Biteris, Tolosa, Magalona, Nemausum, Carcassona, Luteba, Albia", Chronica gothorum Pseudo-Isidoriana 2000, p. 138 l. 11-13: GONZÁLEZ MUÑOZ 2000, p. 53 and 57. 28 For the narrow political and cultural relations between the Narbonnais and Northeastern Spain until the twelfth century: MAGNOU-NORTIER 1974, passim; CHRISTYS 2006, p. 370. Northeastern parts of Spain, where Muzarabic traditions were still alive.
29 Furthermore, the transmission of an excerpt of the so-called Chronicon Anianense in the context of our only surviving manuscript of the Chronica gothorum PseudoIsidoriana may draw our attention to a monastery of the former Benedictine congregation of Aniane, 30 whose radiance ranged from Septimania to Northeastern Spain with its Catalan centre at Ripoll. Nevertheless, our chronicle seems to be one of the earliest, if not the earliest, evidence for the restoration of Latin historiography in this area, which could perfectly explain its horizon of narration not reaching further than 719, due to the lack of suitable younger traditions. This lack of ongoing historiographical evidence has obviously directed the author's interest to Latino-Arabic and Arabic traditions and their translation into Latin. 31 The exact localization of this 'historiographical translation' will decisively contribute to a more detailed mental map 'This is the only time that the testament was transmitted without the rest of the Vita Karoli. This version was interpolated with extracts from the Chronicle of Aniane which mentioned Charlemagne's gift of a piece of the True Cross to that abbey. Benedict of Aniane (d. 821) was introduced as one of the witnesses'; CHRISTYS 2010, p. 80: '… an extract from Einhard's Vita Karoli'; ibid., p. 89: '… the extract from Einhard's Vita Karoli … Here the compiler used the Testament of Charlemagne, almost verbatim, but with two significant interpolations, copied from the so-called Chronicon Anianense. Charlemagne's testament is altered in favour of Aniane. Describing the division of his wealth into three parts, and the division of two of the three parts among the twenty-one metropolitan cities of his kingdom. … In the 'appendix' to Pseudo-Isidore, part of this apparently inalienable third is now assigned to Aniane. As if to confirm this donation, Benedict's name was added to the list of signatories to the will.' In fact, it is a direct extract from the Chronicon Anianense itself: TISCHLER 2001, p. 73 sq. with n. 119 sq. 31 GAUTIER-DALCHÉ 1984, p. 32: "C'est sans doute que l'auteur considérait, à tort ou à raison, que ce texte arabe avait quelque chose à dire -avait peut-être même plus à dire -sur ce passé, et qu'il éprouvait à son égard un respect extrême. Et par là, cette entreprise originale vient s'inscrire dans un plus vaste ensemble. Si l'on veut bien accepter la datation proposée, on ne peut en effet manquer de la rapprocher du mouvement d'intérêt pour les textes scientifiques en arabe qui se développe au XII e siècle, et se manifeste par de nombreuses traductions, à Tolède mais aussi en Aragon et en Catalogne. En rejoignant ce courant, la 'Pseudo-Isidoriana' cesse d'être un phénomène absolument isolé: elle participe du même intérêt, de la même fascination qui accorde aux érudits musulmans une supériorité indiscutable. Phénomène marginal cependant: son domaine est l'histoire, et secondairement la géographie, étrangères aux préoccupations  of the early Arabo-Latin translations, made in the Iberian Peninsula from the eleventh and twelfth centuries onwards.
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The Chronica latina regum Castellae
Our second historiographical item is the Chronica latina regum Castellae. 33 This work is more focused on the regional history of Castile from its beginnings as a small Northern Spanish county until the end of November 1236, when it closes its narration with the epoch-making reconquest of Córdoba in that year. 34 Conceived as a mirror of princes for the royal court of Castile and its political interests against those pronounced by the kingdom of León with regard to its former leading ('imperial') position in Spain, 35 this historiographical work has been written in and for a decisive phase of the Reconquista. 36 Offering a real contemporary history, the Chronica latina regum Castellae reveals in many ways notable knowledge of Islam. But who is its author, 37 who remarkably enough has correctly inserted into the narration of king Alfonso VI's reign of Castile-León a short biography of Ibn Tūmart, the "mahdī" of the Almohads?
38 Previous research has purement scientifiques des traducteurs du XII e siècle. Mais, comme l'histoire et la géographie parlent des hommes, l'auteur n'a pu empêcher que se révèlent les réactions de l'homme derrière le traducteur." 32 For a positioning of the Catalan monastery of Ripoll in the context of early transcultural translation activities from the tenth century onwards: ALVAR 2010 , p. 56 sq. 33 CIROT 1912 CIROT 1912 CIROT -1913 CIROT 1917 CIROT -1919 CIROT 1919 CIROT -1923 CIROT 1926 CIROT -1927 CHARLO BREA 1998; O'CALLAGHAN 2002; FERNÁNDEZ ORDÓÑEZ 2002-2003, p. 93, 95 sq., 99, 105-108, 112, 114 sq., 117 sq., 121, 126 sq. and 132 sq.; BAUTISTA 2006; LINEHAN 2006; ARIZALETA 2008a, p. 108 sq., 111-117 and 127-133; REILLY 2010; CHARLO BREA 2011 Castellae 1984 , p. 6 l. 22 -p. 7 l. 22. 39 CIROT 1919 -1923 , p. 200. 40 LOMAX 1963 . For Johannes of Burgo de Osma furthermore: BALLESTEROS BERETTA 1940 -1941 SERRANO 1941; FERNÁNDEZ MARTÍN 1964; LINEHAN 2003a; LINEHAN 2003b . 41 CABANES PECOURT 1964 TANGL 1922, p. 224; RIVERA RECIO 1951, p. 336, 338, 340, 342 sq. and 345; LOMAX 1963, p. 205 The author of the Chronica latina regum Castellae had not only had direct access to the royal archives and their written official documents; as a political agent of the royal court he had also collected a lot of detailed information from the Muslim side, which had been made available only as oral Arabic or vernacular, but not as written Latin traditions. Yet, these traces of transcultural orality at the royal court of Toledo are neglected by nearly all recent scholars who have dealt with the chronicle's passages on contemporary Almohadian Islam in al-Andalus and in the Maghreb. 56 Despite the already recognized alterity of contents and narrations in these sections, the latest scholar has only asserted that we could read here 'borrowed material' or 'inserted material', which had been 'borrowed from another text, presumably not a Muslim one for the narrative style is not that of Muslim historical writing', without taking into consideration the possibility of oral communication about this very detailed information on Andalusian Islam and its specific traditions. 57 Even if we accept the creation of a written Latin short history of Ibn Tūmart and the Almohads in the Cathedral chapter of Toledo, 58 which Rodrigo himself could have used for his own chapter on the appearance of the Almohads in De rebus Hispaniae VII 10 ("De ortu Almohadum"), 59 and even if Until now, however, this historiographical Arabo-Castilian-Latin transfer has not been compared systematically with other contemporary written or oral traditions, nor has it been integrated into the general panorama of the Arabo-Latin translation movement in the Iberian Peninsula. With the determination of the author and the place of his historiographical activity, we would locate a further piece of the puzzle of our still patchy map of Iberian Arabo-Latin translations within the understudied interlinguistic system of written and oral communication about religious alterity. Whether it has been Johannes, new chancellor for the kingdoms of León and Castile since 1231, and bishop of Burgo de Osma between 1232 and 1240, or Rodrigo Jiménez de Rada, archbishop of Toledo since 1209 and thus Johannes' own archchancellor in Castile, in both cases we can record another Arabo-Latin translation of the late 1230s 61 for the Spanish metropole of Toledo.
Rodrigo Jiménez de Rada, Historia Arabum
To the same historical and geographical context belongs the Historia Arabum, which the aforementioned archbishop Rodrigo Jiménez de Rada (1209-1247) finished in 1245.
62 But in comparison with my first two historiographical items, this history is based much more on authentic texts on Islam from the Andalusian environment, as it actually paraphrases the content and the language of the older 60 FERNÁNDEZ ORDÓÑEZ 2006, p. 32-34. 61 The latest recorded event is the sale of Paredes de Nava by Álvar Pérez de Castro, July 24, 1237: FERNÁNDEZ ORDÓÑEZ 2006 , p. 11 with n. 25. 62 FERRÉ 1966a FERRÉ 1966b; REINHARDT/SANTIAGO OTERO 1986, p. 303-306; PICK 2004, p. 6, 75, 77-79 and 177; MASER 2006; DREWS 2011, p. 46- ' (c. 1-6) . 67 The life of the Muslims' prophet is therefore the well reflected external starting point for this history of the Arabs living between the Near Orient, Northern Africa and al-Andalus until the end of the eleventh century. 68 With the end of the caliphate of Córdoba in 1031 and the invasion of the Almoravids between 1086 and 1091 -at least in the eyes of Rodrigo -al-Andalus is losing its specific Hispanic identity; the progress of its history beyond the middle of the twelfth century, when the Almohads finally took over the reign from the Almoravids, therefore plays no further role in Rodrigo's concept of a global 'History of Spain', which I shall present in what follows. From now on, the history of Spain is the history of the Christians alone.
Following Rodrigo, Muḥammad withdraws from Mekka to Medina, preparing his war against Byzantium and the conquest of Damascus, where he finally is 63 Former research has pleaded for Aḥmad ar-Rāzī's Aḫbār Mulūk al-Andalus, on the one hand, and for Ibn Ḥayyān's al-Muqtabis II in a shorter version or selected form, on the other hand: SÁNCHEZ ALBORNOZ 1942a, p. 308-316; FERRÉ 1966a; FERRÉ 1966b; CREGO GÓMEZ 2006. But MASER 2006, p. 140-193 and 359-590; MASER 2012, p. 229-232 has shown that this use of texts is not so clear as we would like to see it, because we do not know whether Rodrigo himself is the actual author of this special history or rather the mastermind behind the whole historiographical project. 64 MASER 2007, p. 256 . This type of translation explains the numerous namings and explanations of Muslim rulers, as was already indicated by RICHARD 1971 , p. 130. 65 MASER 2006 82 we have to assess the relationship between biographical and historiographical writing, stating that each form of representation may occur within the other and that different textual conceptualizations did exist.
83 However, until now, this crossing of biographical and historiographical writings has not been thoroughly studied, particularly as it was Christian hagiography (and historiography) in context alone, which has been considered from an almost intracultural perspective.
84 Furthermore, we see fluid boundaries between Lives and Legends, and both forms of biographical writing are entitled to historical When scrutinizing the aforementioned 'passages', we consider a whole bundle of medial and linguistic, as well as cultural and religious, processes of transfer and transformation. Curiously enough, exchanges between oral, literate and written traditions on Muḥammad's life and work have not been discussed in the relevant literature on medieval memory, 86 even though the massive transition from oral to literate representations and oral traditions, especially in historiographical work from our research period, has been studied. 87 Thus, it is expected that behind the variance of recurring components of narratives on Muḥammad's life and afterlife there would be no implicit proof of intertextuality, but instead clear hints of foreign and proper orality, which does not mention explicitly the bearers of private information and public opinion.
This short evaluation of the state-of-the-art could well be extended to the studies that have been conducted on our three selected Arabo-Latin chronicles. A clear deficit of methodological reflection on transcultural processes of transfer and transformation can be observed, which is consequently followed by a lamentable lack of historical insight into the creation of new Christian narratives of Islam.
Medieval writing about the new cultural and religious phenomenon, considered very early, 88 and which involved changing the conceptual framework of linguistic and cultural dispositions of the historians, was highly influenced by the authors' social, linguistic and cultural proximity to the object of perception and interpretation. Therefore, the written work on cultural and religious alterity depends on the ability to cross at least two barriers: on the one hand, the linguistic and cultural barrier of missing proficiency in Arabic, Syriac and Greek, and on the other hand, the mental and intellectual barrier of ignorance and indifference towards the potential of a challenge to one's own position by the religious other. 89 Nevertheless, in this model of cultural transfer between relatively distant semi- 85 BIETENHOLZ 1994; GOETZ 1999 , p. 147. 86 YATES 1966 STOCK 1983; GOODY e. a. 1986; GOODY 1987; ZUMTHOR 1987; CARRUTHERS 1990; COLE-MAN 1992; GEARY 1994; RICHTER 1994a; RICHTER 1994b; RICHTER 1995; WENZEL 1995 90 or between two hands, 91 but processes of convers(at)ion between two mouths and brains. The traces of these processes of oral communication are hidden in the specific forms of narration in our texts.
Different forms of orchestration of oral and written texts may be distinguished here. In the Chronica gothorum Pseudo-Isidoriana, our first model, only the final section on the conquest of Spain 92 is written as a sequence of dialogues: firstly, at the royal Visigothic court between Witiza ("Geticus") and an unnamed general ("dux") on the (dishonest) capture of Julian's daughter, then between Julian himself and his squire on this fraudulent act, and eventually between Julian and Ṭāriq ibn Ziyād on the possible conquest of Spain to avenge this act (c. 19); 93 subsequently, after Witiza's death we are presented with a dialogue between his sons and Ṭāriq ibn Ziyād on how to ensure the victory over king Rodrigo (c. 20); 94 and finally, there is a conversation between Theudemir and Ṭāriq ibn Ziyād and between the latter and Julian on the final phase of conquest (c. 21).
95
This is clearly the Christian-Arabic re-enactment of oral traditions filtered out of the Arabic models of anecdotic and dialogic narrations, the so-called "aḫbār"-tradition. MANZANO MORENO 1999; CHRISTYS 2002, p. 6; THOMAS 2008, p. 101-117 MOLINA MARTÍNEZ 1989, p. 520 sq., 533 and 535; OLIVER PÉREZ 2000-2001, p. 517 sq., 529 sq., 536-538, 540-548, 551 and 553; OLIVER PÉREZ 2001, p. 81, 87-89, 96-98 and 103-105; OLIVER PÉREZ 2002, p. 132, 139 and 143.  Another mode of orality in written texts is signalled by keywords or 'rubrics' introducing explicit oral narratives on contemporary Islam in al-Andalus. In this way, the opinions and news of individuals or whole groups of persons are referenced. We can assess this manner of written orality in the Chronica latina regum Castellae, which has not yet been studied from this perspective -and curiously enough -not even in its latest critical edition. 97 Rubrics like "dicebatur", "sicut dicebant", "dicebat", "asserebat", "sicut asseritur a multis", "ista didicimus fama referente" or "creditur" refer to detailed information on Abd al-Mu'min's (Ibn Tūmart's successor) defeat of the Almoravids, 98 on Ibn Hud's (alias al-Mutawakkil's) rebellion in Murcia and his victory over the Almohads, 99 on Muḥam-mad I ibn Naṣr's cruel punishment of the brother of the ṭā'ifa king of Baeza 100 and on Abū Yaḥyā at-Tinmalālī's death, full of grief of despair about his son's decapitation, 101 whereas "vocatur" or "vocantur" display specific Arabo-Latin vocabulary. 102 In his report of the reconquest of Úbeda (1233), the author even mentions explicitly Moorish prisoners of that town as his informants, 103 and he also relies on (Christian) eye witnesses for his description of the marvellous Muslim palace of Córdoba.
104
Another clearly understudied aspect of the Arabo-Latin historiography is the persistence of the Arabic tradition; namely, that already in the Arabic models the oral "aḫbār"-tradition is an essential reason for the sophisticated techniques of 97 CHARLO BREA 1997. 98 As n. 47. 99 As n. 46. 100 "Quod ut oblatum est ei [sc. "regi Marroquitano"], sicut asseritur a multis, virga, quam tenebat in manu, percussit, verbis contumeliosis usus in dedecus ipsius [sc. "regis Biacie"] et tocius parentele eius. Cui cum respondisset aspere quidam frater regis Biacie, percussus est ab ipso rege Marroquitano cum gladio, et sic orta seditione mul‹ti› ex utraque parte cede mutua occubuerunt. Ista didicimus fama referente", Chronica latina regum Castellae 1984, p. 71 l. 14-20. 101 "Capta fuit igitur predicta civitas [sc. "Maiorica"] ultima die mensis decembris, anno ab incarnatione domini MCCXXIX. Rex Maiorice post paucos dies mortuus est, decapitato filio eius, quem tenerrime diligebat; unde pre dolore nimio creditur expirasse", ibid., p. 79 l. 10-14. 102 As n. 46. 103 "Sicut referebant aliqui de Mauris ipsis, qui tunc in eadem villa [sc. "Ubeda"] capti fuerunt", Chronica latina regum Castellae 1984, p. 35 l. 7 sq. 104 "Missa igitur sollempniter celebrata per Osomensem episcopum et benedictione super populum data, dominus rex intravit in palacium nobilissimum, quod reges Maurorum sibi preparaverant, de quo tot et tanta dicuntur ab his qui viderunt, quod a non videntibus incredibilia iudicantur", ibid., p. 100 l. 15-19.
 compilation in Islamic historiography
105 and that this very manner of writing history is one of the intrinsic reasons for the variance of narrations of the same historical events. Nevertheless, to our dismay, the memory of the authors of AraboLatin processes of transfer was intricately involved in an intensive communicative situation between Arabic-vernacular orality and Latin literacy, which implies that the multilingual communication situation is a tricky filter for creating Latin memory. Orality is therefore not only one of the still underestimated reasons for the variety of similar but not identical traditions produced by processes of AraboLatin transfer; it is also responsible for the reduction of this variety of traditions lost in Arabo-Latin translation. It is exactly this third mode of a more hidden orality that can be found in the Historia Arabum, in which Rodrigo's translation team shows this very sophisticated scholastic way of homogenizing the varying Arabic traditions about the same historical events. 106 The central challenge in our ongoing research is thus the detection and comprehension of these oral processes, since written records of the vernacular step between the Arabic and Latin versions have only been preserved from the thirteenth century onwards.
107
With regard to the historiographical background on the Muslim side, we are now able to understand why, for instance, Wibert of Nogent explicitly mentions orality as the source for his first knowledge of Muḥammad and Islam, creating a narrative plot of his most reliable referees.
108 And we can also better assess the variance of the seemingly analogous but never identical legendary narratives of Muḥammad, which apparently emerged in the context of Arabo-vernacular-Latin communication situations during their encounters in Northern Spain and which 105 ROSENTHAL 1968, p. 66-71; CHALMETA GENDRÓN 1972, p. 360 sq. and 368; CHALMETA GENDRÓN 1973; LEDER 1992; NOTH/CONRAD 1994, p. 62; DONNER 1998, p. 6, 14 sq., 255 sq., 260, 262-266 and 279-281; ROBINSON 2003, p. 15-19; HIRSCHLER 2006, p. 86 . 106 This complex of orality behind Arabo-Latin (historiographical) translations and its transforming effects have not been considered by MASER 2006, p. 143 sq., 154 sq., 171 sq., 174, 180, 188 sq. and 192; MASER 2012 , although he has detected some traces of orally transmitted knowledge of Muḥammad: MASER 2006, p. 236, 292 sq. and 431 ("alii dicunt") . 107 MENÉNDEZ PIDAL 1951, p. 365 sq.; D'ALVERNY 1989, p. 199-201 . 108 I 3: "Plebeia opinio est quendam fuisse qui, si bene eum exprimo, Mathometus nuncupetur … Cuius mores vitamque cum nusquam scripta didicerim, quae a quibusdam disertioribus dici vulgo audierim nulli debet esse mirum si dicere velim", GUITBERTUS DE NOVIGENTO Dei gesta per Francos, p. 94 l. 244 sq. and 253-255: MUNRO 1931, p. 333; SOUTHERN 1962, p. 31; DANIEL 1975, p. 236; BISCHOFF 1984b, p. 108; FLORI 1992, p. 253; ROTTER 1994, p. 82 
'Frontier Historiography'
We may briefly summarize our observations. a. From the geographical perspective, we can identify a gradual shift of the translation activity to the South of the Iberian Peninsula, following on the one hand the Reconquista from Northern and Northeastern Spain to the centre in Toledo and confirming on the other hand the already known map of the Iberian Arabo-Latin translation areas of other spheres of knowledge. b. From the social and religious standpoint, we see perhaps a change of the translation activity from the monastic to the canonical milieus, that is, from monasteries to cathedral chapters. c. With regard to the typology of texts, we clearly observe a typical Iberian mixed genre between translation and historiography, the 'translation-based Arabo-Latin chronicle', which perfectly represents what we call nowadays 'entangled history'. d. Finally, in terms of the notion of frontier, we may be encouraged to characterize this specific form of historiographical writing at the edge of languages, cultures and religions of the Iberian frontier societies as 'frontier historiography'. Especially its geographical and communicative vicinity to the Arabic side seems to plead for this new notion, coined in view of the already introduced term 'frontier hagiography'. DANIEL 1975, p. 235-237; KEDAR 1984, p. 87 and 208-210; DANIEL 1993, p. 31; NOTH 1993, p. 379; ROTTER 2004, p. 333 
